city. As a sign of its fondness for the benevolence of Rome, the city fathers erected a statue to Lucius Verus (coemperor 161-69 CE.)· 2 Jews first settled in Sardis as early as the sixth or fifth century B.C.E. according to Obadiah 20: "Exiles of Jerusalem who are in Sepharad (SPRD) shall possess the cities of the Negeb." A bilingual AramaicLydian inscription discovered in 1916 indicates that the term Sepharad is the Aramaic name for Sardis in Asia Minor. 3 We hear nothing further of Jews in the area until Josephus' report of the transportation of two thousand Jewish families from Mesopotamia and Babylonia to Lydia and Phrygia in the third century B.C.E. by Antiochus III. Presumably he hoped the Jews would be loyal supporters of his rule in a turbulent area. The decree makes provision for the Jews to practice their own customs and keep their laws. Sardis, which was the central city of Lydia, was no doubt the headquarters of Zeuxis, Antiochus' satrap in Lydia, and it is probable that some of the Jews settled in Sardis or its vicinity. 4 From the first century C.E. Josephus records a number of other decrees indicating that the Jews were well established in the area and were able to follow their ancestral ways. A decree of the people of Sardis 5 assures the Jews of the right to gather together, adjudicate suits among themselves, gather on holy days, have their own "building" (topos), 6 and even that suitable foods be available in the market.
Sardis was only one among many settlements of Jews in the area. because he would not allow Jewish contributions to leave Asia for Jerusalem. The amount of money to be sent from Apamea to Jerusalem was 100 pounds and from Laodicaea, a short distance away, 20 pounds, and from two other cities a smaller amount. Even if the money from Apamea was collected from the whole area, that amount is impressive and reflects a sizable Jewish population.
8 Even though these Jews had been in the area for a long time and were well integrated into the life of the cities, they maintained their ancestral customs. In Hierapolis, for example, an inscription mentions the feast of unleavened bread and the feast of weeks. They had not lost their identity as Jews.
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The excavation of the synagogue at Sardis corroborates our earlier information about Jews in the area. 10 The synagogue, a large basilica some ninety meters long, includes an assembly hall 18 χ 59.65 meters, to which is attached a forecourt with a larger krater. lis, Magnesia, Laodicea, Colossae, Miletus. These groups were probably composed of converts from Judaism, because thfe cities in which Christians are found are often the same ones where we know of Jewish communities. Indeed, the correspondence is impressive. The actual number of Christians in Asia Minor must have been small when compared to the number of Jews. In Sardis itself there is no evidence until the time of Melito except the "letter" in the Apocalypse (3:1) addressed to the church at Sardis.
12 Presumably in Sardis the Christians lived in the shadow of the large and influential Jewish community. The Jewish community had deep roots in the city; the Christians were newcomers. Jews held prominent positions, as attested by inscriptions; what we know of Christians comes through their own literature and the evidence is meager. The Jews had their own building; Christians had none. 13 The Jews were granted toleration to practice their religion; the Christians had no such right. Christianity was a new and relatively unknown sect with little tradition, no sacred book, no claim to antiquity, and it had to make its way in the face of an established and imposing Jewish community.
14
The situation in Sardis bred hostility on the part of the Christians to the Jews, as the writings of Melito testify. Melito's Paschal Homily is preoccupied with Judaism. He bitterly assails the Jews for their treatment of Jesus, for their stubbornness, and their inability to understand whom they killed in Jerusalem.
Why, O Israel, did you commit this new wrong? You have dishonored the one who honored you .... The withered hand restored to the body did not convince you, nor did the eyes of the blind opened by his hand .... You, however, disregarded these things, and, on the evening of the slaughter of the Lord, you prepared for him sharp nails and false witnesses and snares and scourges and vinegar and gall and sword and affliction, as though for a murderous robber .... O lawless Israel, why did you commit this new wrong, bringing new sufferings upon the Lord, your master? Melito's emphasis on the culpability of Israel is not unusual among early Christian writings, but his caustic, satirical style and his preoccupation with Israel's "crime" are striking. Even for an Asianist writer, his language is excessive.
Listen, all families of nations and observe! A new murder has been committed in the midst of Jerusalem, in a law-abiding city, in a Hebrew city, in a prophetic city, in a city considered righteous .... If the murder had been committed at night or he had been slaughtered in a desert place, it would be advantageous to keep silent, but it was in the midst of the street and of the city, in the midst of the city with everyone looking on . . . . le The theological argument of the homily centers on the superiority of Christianity to Judaism. "The law is old, but the Logos is new. content is unknown, but the term politela was used by Christians to contrast the Jewish way with the Christian way of life. Justin, for example, contrasts the "politela according to the law" with the "politela according to the gospel." 22 Melito's book may have discussed the same topic. He wrote works on the prophets, on the Church, and on the Lord's day, all of which could be concerned with Christianity and Judaism. Another title, On Truth, occurs in the listings of his work, and the same title is used by Apollinaris in Laodicea in the second century (HE 4, 27) . In the PH Melito uses the term "truth" to refer to the new way as contrasted with the old, i.e., the truth in the sense of reality or finished product as distinguished from type or model: "The old became new . . . the type truth." The text from Jn 4:23-24 which speaks of "worship in spirit and in truth" was used by Christian writers to contrast the Christian and the Jewish way of life.
23 On Truth may be a book on Christianity and Judaism. He also wrote a book On Washing and another On Prophecy.
Finally, we possess three fragments from Melito dealing with the sacrifice of Isaac.
24 These fragments come down to us in the exegetical catenae and it is not possible to determine whether they come from a work devoted exclusively to the sacrifice of Isaac, from another homily, or from another work. They may come from a work on the Pasch, 25 since the Akedah is linked to the Passover in Judaism, but the fragments give no indication of their original setting. Nevertheless, whatever their context, they are highly significant, because Melito is the first Christian writer to give more than passing notice to the sacrifice of Isaac. Why should Melito give special attention to the sacrifice of Isaac 9
THE AKEDAH IN JUDAISM
The Akedah Isaac was a prominent motif in Jewish piety during the first centuries of the Common Era. In the synagogue at Dura Europos it is the only biblical scene to appear on the Torah shrine. 26 Other biblical events are portrayed in wall paintings, but the Akedah appears on the right side of the Torah shrine. In the center and on the left side there is a representation of the temple and cult symbols, the Ethrog, Lulab, and Menorah. In the synagogue at Beth Alpha, built at a somewhat later date, the Akedah appears in a magnificent floor mosaic which dominates the entrance and covers a large part of the floor. 27 In several of the Targums on Exodus 12 the Akedah is mentioned in the "poem of the four nights," which recalls the four great moments in the history of Israel: creation, Akedah, Exodus, and the eschaton. In Jewish tradition the Akedah is usually associated with the liturgy of Rosh Hashanah, but in ancient times it may also have been associated with the Passover. 
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THEOLOGICAL STUDIES supplication and hear them and deliver them from all tribulation, because the generations to arise after him shall say: On the mountain of the sanctuary of the Lord, where Abraham offered his son Isaac, on this mountain the Glory of the Shekinah of the Lord was revealed.
29
As presented in the book of Genesis, the story in chapter 22 is part of the Abraham saga and is therefore chiefly a story about Abraham. In the account in the Targum, the accent has shifted away from Abraham to Isaac, specifically to the participation of Isaac in his own sacrifice. Whereas in the Genesis account the sacrifice is secondary to the actions and thoughts of Abraham, in the Targum the sacrificial character of the story is highlighted. Isaac is no longer a passive victim but an active participant who voluntarily joins in Abraham's act of obedience. He even asks that he be tied firmly so that the offering will be without blemish. Isaac knows what is to happen, speaks to Abraham, and gives his consent. Isaac also has a vision as he gazes into the heaven, but Abraham only looks into the eyes of Isaac. The Targum says explicitly that Abraham did not see the angels. Finally, and perhaps most important, the Targum appends a prayer which gives the meaning of the Akedah for later generations. When later generations suffer and face affliction, they are to pray to God reminding Him of the Akedah Isaac and the glory that was revealed on the mountain. The binding of Isaac becomes the basis of God's mercy to Israel.
The interpretation of the Akedah as reflected in the Neofiti Targum was taking shape during the end of the Second Temple period and the beginning of the tannaitic period.
30 It differs significantly from earlier views. Indeed, the Akedah does not play a major role in Jewish thought or piety until this period. Prior to this time it was associated not so much with sacrifice as with the virtues of courage and fortitude in the face of persecution and evil. In 4 Maccabees, for example, Abraham is held up as an example: "But she, the mother of those young men, with a soul like Abraham, was not moved from her purpose by her affection for her children." And later in the same book: "She regarded not the saving of her seven sons for a little time, but as a true daughter of Abraham called to mind his God-fearing courage." In these two instances it is Abraham who is held up as example. In another place in 4 Maccabees Isaac as well as other great men from the past are cited as examples of fortitude:
Remember that for the sake of God you have come into the world, and have enjoyed life, and that therefore you owe it to God to endure all pain for His sake; for whom also our father made haste to sacrifice his son Isaac, the ancestor of our 32 Philo, sensing that the account in Genesis does not actually describe a sacrifice because Abraham did not complete the act, argues that the sacrifice was nevertheless "complete and perfect" though it was not carried to its intended ending. R. Bibi Rubbah in the name of R. ^ohanan: Father Abraham said before the Holy One, blessed be He; Master of the Universe, it is manifest and known before you that the moment you said to me to offer up my son Isaac on the altar, I had to retort ready, to wit, yesterday you said to me, "For it is through Isaac that offspring shall be continued for you," and now you say to me, "And offer him there as a burnt offering." But heaven forbid, I did not act that way; on the contrary, I suppressed my impulse and did your will. So may it be your will, O Lord our God, whenever Isaac's children enter into distress, and there is no one to speak up as their advocate, do you speak up as their advocate, "Adonai yireh," do you in their behalf be mindful of the Akedah of their Father Isaac and be filled with compassion for them.
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The ideas here are quite close to those in the Targums, which come from a much earlier period. Spiegel, whose study was based chiefly on rabbinic documents and not the Targums, confirms the views of Vermes and Le Dêaut that the ideas represented in the rabbinic texts go back to the tannaitic period and that they are not unique to one geographical area but were widespread within Judaism. 37 We are dealing, then, with an interpretation of the Akedah which was current in Judaism by the second century of the Common Era. To the Jew the Akedah was a primary symbol of God's mercy and goodness toward Israel. In prayers it was recalled to remind God of His love for Israel and to plead for His mercy during affliction. As such, it was a symbol of comfort and hope for the Jews.
Now it is obvious that we cannot say what the Akedah meant for the Jews in Sardis, because it has not appeared in any of the inscriptions or in the synagogue decorations. The Lulab and Menorah which appear on the Torah shrine in Dura Europos do occur at Sardis, but not the Akedah. Yet it is reasonable to assume that the Jews knew the Akedah, because it occurs in the Septuagint, and that it was as important for them as for Jews elsewhere. Conceivably, the refugees from Palestine after the Bar Kochba rebellion and the fall of the second temple had occasion to reflect on it and find comfort in the prayer of Abraham when they heard tales of the suffering of the Jews at the hands of the Romans. My suggestion is that Melito was aware of the Jewish interpretation and that his own interpretation is an attempt to rescue Isaac for the Christians.
THE SACRIFICE OF ISAAC IN CHRISTIANITY
Melito was not the first Christian writer to comment on the Akedah.
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Earlier writers mention it, but usually only in passing. In Hebrews 11, for 
THE SACRIFICE OF ISAAC IN MELITO
The sacrifice of Isaac, then, played a minor role in early Christianity during the first 100-150 years. It is mentioned infrequently and only in passing. Melito is the most extensive early Christian commentator on the Akedah. 42 His first fragment reads as follows:
He was bound as a ram is said about our Lord Jesus Christ, and he was shorn as a lamb and brought to slaughter as a sheep and as a lamb he was crucified, and he bore the wood on his shoulders, being led to be sacrificed as Isaac by his father. But Christ suffered, Isaac did not suffer. He was a type of Christ who was going to suffer. But by becoming a type of Christ he produced astonishment and fear among men. One beheld a new mystery, a son led by his father to a mountain for sacrifice, whom, when he had bound him, he placed on the wood for the offering, carefully preparing the things for his sacrifice. Isaac, however, was silent bound, as a ram, neither opening his mouth nor making a sound with his voice. For, neither fearing the knife, nor trembling at the fire, nor grieving because he was going to suffer, he courageously bore the type of the Lord. Isaac then was set forth in the midst bound as a ram and Abraham stood alongside, holding the bare knife, not ashamed to slay his son.
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The text is clear enough. Melito makes Isaac a type of Christ and draws out as many parallels as possible (with the aid of Isaiah 53) between Isaac and Jesus. Like Isaac, Jesus was bound and led to death; Jesus bore the wood of the cross as Isaac bore the wood for the fire; Jesus like Isaac was sacrificed by his Father. Jesus was silent as was Isaac. Jesus voluntarily went to his death as Isaac accepted his suffering without grief. Although the account in the Targums puts a speech in the mouth of Isaac, here he is silent, though Melito makes quite clear that Isaac knew what was to happen and willingly participated in the offering. In spite of the many parallels between Isaac and Jesus, at the key point of Isaac's death the parallel breaks down. Melito says: "Christ suffered, Isaac did not suffer." The collapse of the parallel at the crucial point has 41 Note the interesting parallel between Clement and Josephus: both say Isaac "gladly" went to his death {Ant. 1, 13, 4). 42 On Melito see Lerch, pp. 27-46. It is precisely at the point of the death of Isaac and Jesus that we see the rationale behind Melito's interpretation. Melito wishes to emphasize that Isaac did not die but that Jesus did die. If the Akedah was understood in Judaism as a sacrificial offering which became the basis for God's mercy to Israel, that the offering was not completed caused certain difficulties. There are hints of this in the early sources, e.g., Philo's statement that the offering was "perfect and complete" even though it did not come to the intended conclusion. Rabbinic sources also reflect a similar concern. In Genesis Rabbah, R. redeemed the Church and not Israel, and the fragment pits Church against Synagogue, the new Israel against the old Israel.
The third fragment moves in a somewhat different direction. 51 "For the Lord was the lamb like the ram which Abraham saw in the bush Sabek. But the bush signified the cross, and the place [signified] Jerusalem, and the lamb the Lord bound for sacrifice." Melito uses the term Sabek, which is the Greek transliteration of the Hebrew SBK, for bush or thicket. His version of the text follows the Septuagint. The significance he gives to Sabek is not, however, clear from the text. It could be that he takes the bush to refer to the cross because a ram hanging on a branch could signify someone hanging on a cross. In the Neofiti Targum the participle MSBK, "entangled," occurs in the margin and could have suggested the reference to cross.
52 Yet another possibility is that the reference to cross comes from a purposeful misreading of the text. If the Hebrew SBK is written as SBQ in Aramaic, the term would mean forgiveness. This interpretation does occur later. 53 Perhaps more significant than the interpretation of Sabek is Melito's reference to Jerusalem as the place of sacrifice. Jewish tradition identified the place where Isaac was sacrificed with Jerusalem and with the temple, 54 and the Torah shrine from Dura Europos placed the Akedah of Isaac alongside the temple and several cult symbols. Melito may have been aware of this view and wished to say that the place was indeed Jerusalem, not because of the sacrifice of Isaac but because of the cross of Jesus. Hence his statement that Jesus was crucified "in the middle of the city."
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CONCLUSION
Although it is not possible to say definitely how the Akedah was interpreted by Jews in Sardis, the evidence from elsewhere is sufficient, I think, for us to conclude that the interpretation was similar to that of other Jews at the time and that Melito's presentation of the sacrifice of Isaac was shaped, as was his Paschal Homily, by the presence of a strong and vibrant Jewish community in Sardis. The Akedah Isaac was Melito is the first genuine evidence we have of the direction Christian thinking would take. At a later date the conflict would become more apparent, but the outlines of the debate are already present in Melito. Melito and the Christian community at Sardis lived in a city where Christianity was a new religion with no past and without the familiar marks of legitimacy taken for granted by religious groups within the Greco-Roman world. The Christian movement was a newcomer not tied to a land or people. Judaism was well established and respected in Sardis; it possessed a venerable and ancient tradition; it cherished a sacred book which even some pagans read and cited to support their philosophical views. The Christians did not have a sacred book and claimed the book of the Jews as their own. If the Christians were to legitimate their way of life by reference to the Jewish Scriptures, it was not sufficient simply to draw broad lines of continuity between themselves and the Jewish writings; for the Jews claimed such continuity and could document it by their continuation of ancient rites and customs. To the Christians it seemed essential that the Jewish Bible be interpreted in accord with Christian beliefs. It was hardly sufficient to show that Jews and Christians shared certain beliefs, e.g., worship of one God, or revered the same teachers, e.g., Moses. The question was much less intellectual. To Melito Christianity claimed, without qualification, that it had replaced Judaism. The Torah had given way to the Logos. If the Akedah of Isaac was thought to be a symbol of God's faithfulness to the Jews and His continuing love for Israel, Melito wished to show that the Akedah Isaac had no such meaning and could not be used to comfort and support Israel. The meaning of Isaac was to be found only in Jesus and only in the communities which accepted him.
The story does not, however, end here. For Christians, the Christological interpretation of the Akedah became the classical view of Genesis 22. How central the story became in Christian piety can be seen not only in the literary works which discuss it, but in sermons, in Christian liturgy, and especially in Christian art. 56 There are hundreds of representations, some quite early in the catacombs, but others on sarcophagi, in frescoes and mosaics, on ivories, gold glasses, lamps, gems, and manuscripts. But the Christians do not have the last word, because the Jewish interpreters continued to turn to the Akedah as they had done before Christianity came on the scene. The later Jewish interpretation is as rich as, and even more varied than, the Christian.
In poetry, liturgy, art, architecture, and midrash, the Akedah appears again and again up to the present day. And though the Jewish interpret ers go their own way without reference to Christianity, some paused long enough to answer the Christians. They said: if Christians are in clined to find Christ in the Hebrew Bible, they misread it, because the texts they think refer to Christ refer in fact to Isaac. Psalm 8, "What is man that you should be mindful of him?" was taken Christologically by Christians. But R. Simeon ben Menasia said: "This psalm speaks of nothing other than Isaac ben Abraham in connection with the Akedah." At Isaac's Akedah the angels sang "O Lord, our Lord, how glorious is your name in all the earth" (Ps. 8). "At creation the angels said: 'What is man that you are mindful of him.' The Holy one, blessed be he, said to them: Ίη time to come you will see a father slaying his son, and the son being slain for the sanctification of my name Had I listened to you ... would there be an Abraham revealing my splendor in the world?'" 57 "Babylonian Talmud, Sotah 6:5; Tanhuma, WaYera 18; Midrash Wa-Yosha, p. 38 (Spiegel, p. 117, n. 148).
